This diagram highlights two interesting parallels between the three terms for activity and the three terms for inactivity. First, "play" and "leisure", like the complements "work" and "labor", are technically distinguishable but commonly used interchangeably. Just as work and labor often occur together, yet can be distinguished upon reflection, so also play normally takes place during our "leisure time" and leisure activities 8 often involve some form of play, yet the two are technically very different. If playing a game requires too much effort, it ceases to be leisurely and becomes laborious. (This explains why game-playing can be addictive, Toward A Christian Philosophy of Work / Stephen R. Palmquist -6 constraining us to submit to the "necessity" of the game's rules, just as slaves are constrained to serve their masters through labor.) Likewise, if we use our private, leisure time to create artifacts that transcend our pleasure at having made them and obtain an objective (e.g., monetary) value in the social sphere, such activity ceases to resemble play and becomes instead a form of work. In such situations, play and leisure, respectively, are not wholly transformed from a type of inactivity into a type of activity; rather, these examples merely illustrate the close relation each term has to both its complement and its opposite, as well as to its complement's opposite, thus demonstrating the need for making clear distinctions.
The second parallel is that, just as "action" (a cognate of Arendt's general term "activity")
is typically regarded as including both "labor" and "work" and as referring to a type of activity that synthesizes yet transcends the others, so also "rest" is the closest in its triad to being a synonym of "inactivity", and as such, encompasses yet goes beyond the meaning of the other two. Given Arendt's special, politically-charged definition of action in terms of behavior involving human relationships in the public sphere, we must be careful to regard the word "rest"
as technically limited to the complementary opposite of action: ethically-charged events that "happen" in the solitude of one's personal situation yet have political implications. So rest can take place just as readily when we are engaged in the care-free inactivity of game-playing as when we are engaged in the unproductive inactivity of leisure; but as we shall see in the Toward A Christian Philosophy of Work / Stephen R. Palmquist -7 concluding section, it can also refer in a Kantian sense to a higher form of deeply religious inactivity that transcends both.
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Integrating Arendt's insightful threefold analysis of the vita activa with a corresponding analysis of the vita inactiva provides a balanced framework for a philosophy of work. To narrow the scope of this task, I will focus on how the sixfold framework of activity and inactivity impinges on our jobs (where "job(s)" refers to any paid employment 10 ). In applying this framework to identify practical ways of being philosophically responsible in our jobs, the remainder of this essay will adopt three successive standpoints. The next section examines jobrelated activity from a philosophical standpoint: philosophers have been concerned above all with jobs involving labor, yet the conflict between the two main politico-economic philosophies (capitalism and socialism) can be resolved only when we take note of how leisure relates to both systems. The third section modulates to a theological standpoint, whereby the problems arising in job-related activity are best understood in terms of the interconnection between work and play.
We shall then conclude by exploring how a religious standpoint can be adopted in response to the political issues that inevitably affect us in our jobs, pointing us to insights aroused by the tension between action and rest.
Labor and leisure in perspective: philosophical reflections on animal activity
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The philosopher's life is a life of leisure. Many philosophers might be reluctant to agree with such a maxim, on the grounds that philosophical reflection is often anything but "leisurely"
(in the common sense of the term). The life of thought requires a person to struggle relentlessly with the most difficult questions ever posed by and about human existence. Yet, in terms of the above framework, a person can "make a living" out of mental activity only in a culturaleconomic context that provides other means of satisfying the necessary demands of biological life (see note 4, above). If "labor" refers to jobs involving a struggle to produce the physical necessities of life, then philosophers obviously contribute little (if anything) to this realm of human existence. Rather, a philosopher's job has more in common with what we normally call "leisure".
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Any philosophy of work must respond effectively to the scholars who have most shaped
our idea of what it means to have a job. Until recently, few philosophers had devoted much attention to this topic, 12 perhaps because labor and thought (as a form of leisure) are diametrically opposed. Karl Marx (1818-1883), the first thinker to treat labor as the focal point of his whole system, was (like Arendt) reluctant to call himself a philosopher: as a true man of thought, he was a philosopher as well as a socio-economic/historical critic, even though he saw himself as an opponent of philosophy. Unlike most philosophers, his goal was not merely to describe the world, but to change it. Marx regarded philosophy as a symptom of society's Toward A Christian Philosophy of Work / Stephen R. Palmquist -9 sickness and believed it (like religion) would naturally die out once the disease is healed.
Basing his criticism of Western culture on a reversal of Hegel's dialectical conception of history, 13 Marx argued that humans create their own nature through their work. "Work" here refers mainly to what people do in their jobs, especially to those whose jobs require them to labor (in Arendt's sense of the term): for Marx, "labor (and not God) created man", who is to be regarded not in Aristotle's terms, as a "rational animal", but as "animal laborans". 14 Marx observed the capitalist economic system that pervaded Western Europe in the nineteenth century and constructed an insightful theory to explain why it intrinsically harms laborers. In a capitalist economic system, a small, wealthy minority owns the machines and property needed to produce all life-sustaining necessities; these people hire poorer people (the vast majority) to do the labor that produces the goods. To make a profit, owners must set the price of their goods higher than the cost of labor. Yet this economic law at the heart of capitalism tragically separates laborers from the product of their labor. Since we are self-defining creatures, our nature determined by what we do (especially in our jobs), the owners of capital have set up a new form of slavery:
laborers who do not own the products they make are in effect selling themselves to their capitalist employer. This loss of self-identity through labor is what Marxists call "alienation".
Marx believed that, in order to overcome the problem of alienation, laborers must revolt, forcibly taking possession of the means of production. After passing through a temporary phase Toward A Christian Philosophy of Work / Stephen R. Palmquist -10 of socialized industrial economy, society will eventually be transformed into a perfect communist state, requiring no class structure, no government, no private property and no money.
People will then be able to realize their nature by contributing to society the creative output of their own work (understood now in Arendt's special sense), so that nobody needs to submit to the humiliation and self-alienation of mere labor. Unfortunately, history shows no sign that this ideal society will ever emerge from the socialist state. predicted a more sophisticated division of labor in the future would result in a wider margin between the available workforce and the amount of labor that needs to be expended to produce enough goods for all consumers. The ever-increasing surplus resulting from this margin, whereby "the labor of some suffices for the life of all" (HC 88), has not only given more people than ever before an opportunity to pursue non-labor-intensive jobs, but has also given rise to a new phenomenon that has radically changed how the average person views his or her job: leisure time. need", is rooted in this dualism between labor and leisure (giving value and taking value) just as much as is the self-centered capitalist slogan, "leave the people alone" (so they can decide for themselves how to spend their leisure time and the amount of labor needed to support it).
An ever-increasing awareness of the supposed importance of leisure time has been the West's most significant response to the Marxist critique of capitalism. The surplus of time made available by ever-improving forms of machine-assisted division of labor has prepared the way for this response: 19 the "leisure industry", as it is often called (somewhat ironically), could flourish only after the working week was shortened, vacation times extended, and retirement Toward A Christian Philosophy of Work / Stephen R. Palmquist -13 ages lowered. Far from being the solution to the problem of labor, however, the tendency of modern societies to focus on how people entertain themselves in their leisure time-typically viewed as the very purpose for having a job (i.e., to make enough money to have fun) 20 -is a deeper symptom of the very sickness Marx recognized, but misdiagnosed, over 150 years ago.
Marx believed capitalist-owned labor forces were producing a society of slaves, with religion and all other non-materialist aspects of culture (including philosophy) serving only to placate their misery. But the problem had (and still has) much deeper roots.
The social problem exacerbated by Smith's emphasis on wealth, yet misdiagnosed by Marx's call for revolution, is that human beings were themselves already beginning to separate themselves from the work of their hands. The reason "leisure time" has only come to be regarded as a necessity over the past century is not that people were previously unaware of how miserable they were, staying on the job all day long; rather it is because before the distinction was made between labor and leisure, the fulfillment we tend to associate with leisure time ("entertainment") was assumed to be part of what a good job provides. The craving for leisure, in other words, is a direct outcome of the loss of meaning in our labor. Viewing labor as a merely animal-like activity, best fit for a machine, leads gradually to all jobs being lumped into the same compartment, as a necessary evil that must be endured just to stay alive.
If philosophy is a profession that has more in common with leisure than with labor, as can say leisure without self-defining labor is "empty" of any inherent value (as Smith taught), while self-defining labor without leisure "blinds" us with alienation (as Marx taught). 21 The highest lesson to be learned from these twin insights is that labor and leisure, though distinct,
should not be viewed as separate. Every act of labor we perform should be imbued with the spirit of leisure. And every moment of leisure ought to be an aspect of the labor that sustains life.
The two great philosophies of labor, proposed by Marx and Smith, have led to polarized Toward A Christian Philosophy of Work / Stephen R. Palmquist -15
interpretations of the relation between labor and leisure: the conflict between capitalism and socialism was the main feature of twentieth-century economic theory. Yet, how important is it to common laborers whether their life-sustaining efforts are interpreted in terms of one ideology or the other? For most, not at all. Likewise, our main concern when discussing issues relating to labor should not be ideological but attitudinal. 22 A correct attitude toward labor will produce good fruit in either system, whereas an incorrect attitude will destroy either system from within.
The key is to put leisure in its proper place, thus avoiding the mistake made by both Smith and
Marx. For when leisure becomes an aspect of our labor (and vice versa), we can transcend the confines of our politically-determined circles and enjoy a solitude (even if we undertake our leisure activities in the company of others) that frees us to perform all our labor in a spirit of love.
To do this, as we shall see, is to become imitators of God. The alternative-to sell ourselves into economic slavery for 40 or more hours per week so we can spend another 40 hours relaxing in front of a television-is to reduce ourselves to an animal existence that has more in common with the lifestyle of domesticated pets than with divine personhood.
The main philosophical question arising from this discussion is: if the activity of labor is a form of slavery, as Arendt's analysis suggests, how can freedom ever be attained by those whose jobs require them to devote most of their time laboring to provide for the preservation of the life of others, the so-called "consumers"? As we have seen, neither the socialist (Marxist) nor Philosophy on its own, however, will never reach this goal; to understand how any scholar's work can transcend natural necessity, we must appeal to divine assistance, the realm of theology.
Work and play in perspective: theological reflections on divine activity
The theologian's life is a life of play. This assertion may seem even more fanciful than the notion that the philosopher's life is one of leisure. Yet careful reflection reveals the former to be profoundly true, at least from a Christian perspective. Whether these twin insights are good news or bad depends in both cases on whether the opposites are viewed as united (despite their diversity) or alienated (belonging to different "compartments" of life). For just as labor (a private individual's life-sustaining effort) requires a sense of "philosophical leisure" to be properly balanced, so also work (creation of an artifact for society) must be balanced by a sense of Toward A Christian Philosophy of Work / Stephen R. Palmquist -17 "theological play". Examining the Bible's use of "work" can elucidate this point. In so doing, I
shall suggest that prayer-often the most individual expression of theological belief-reaches its highest expression when experienced as a synthesis of work and play.
The postulation of a specifically religious notion of work-a possibility Arendt largely neglects-raises an important theological question: can our "work" be uniquely directed toward God? Answering affirmatively would appear to contradict Kant's claim that there can be "no special duties toward God". 23 His main concern was to guard against the tendency some religious people have to neglect their human duties in favor of various religious activities they believe God has commanded, such as praying for a needy person instead of offering to help.
Assessing the legitimacy of Kant's view is beyond the scope of the present inquiry (but see note 29, below). More relevant is the simple fact that "work" often refers to something like a religious profession, calling or vocation-as when missionaries refer to their ministry as "the work". 24 An overview of key biblical references to "work" reveals a scriptural basis for this usage.
God's creation of the world is described as a "work" (Gen. 2:2-3), and human beings are put in a garden to "work the ground" (2:5,15). This activity continues after the Fall (3:23); 25 but in order to "work the ground" outside the garden, Cain becomes a "restless wanderer" (4:12 The first reference to "the work", in the special sense pointed out above (see note 24), comes when God commands the people to build a "Tent of Meeting": "everyone who was willing and whose heart moved him came and brought an offering to the LORD for the work on the Tent of Meeting"; many brought various types of valuables "and everyone who had acacia wood for any part of the work brought it.... All the Israelite men and women who were willing brought to the LORD freewill offerings for all the work the LORD through Moses had commanded them to do." 27 This special, religious sense of "the work" exhibits certain typical features: it is commanded by God (cf. Ex. 39:42-43), done willingly rather than by force (as the labor imposed by the Egyptians had been), based on individual gifts yet aims to fulfill a community goal, and encourages individual creativity. 28 Following these principles, the people freely gave so much that they "were restrained from bringing more" (36:6)! Another notable aspect of "the work" is that God's creative work continues even after the initial creation. Human beings, for instance, "are all the work of his hands" (Job 34:19; see also Ps. 8:3). The Ten Commandments are also "the work of God" (Ex. 32:16) ; like all creative work, it is an ongoing process, for God promises that if the people keep the Law, others "will see how awesome is the work that I, the LORD, will do for you" (34:10). This work of God is beyond our understanding (Eccl. 11:5), so all people should respect it (Is. 5:12). Even the bad weather that sometimes forces us to take unexpected breaks is an aspect of God's work (Job 37:7): "So that all men he has made may know his work, he stops every man from his labor."
Becoming aware of God's work is important because we were created to participate in it.
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When we do so properly, our "work will be rewarded" (2 Chr. God laughs at the wicked (2:4; 59:8), "for he knows their day is coming" (37:13). In Proverbs
Wisdom says something very similar to the fools who won't listen: "I in turn will laugh at your disaster; I will mock when calamity overtakes you" (1:26). Moreover, various people laugh when God's work is manifested among them: after giving birth to a son in her old age, Sarah says "God has brought me laughter, and everyone who hears about this will laugh with me" (Gen.
21:6); the captives whom "the LORD brought back...to Zion" say their "mouths were filled with laughter" (Ps. 126:1-2); and the "wife of noble character" (Prov. 31:10) "is clothed with strength and dignity; she can laugh at the days to come" (31:25) . Although the whole book of Ecclesiastes portrays all human actions, especially our work (e.g., 3:9), as being "vain" and "meaningless", the author nevertheless encourages us to recognize the playful paradox that, by putting "eternity in the hearts of men", God "has made everything beautiful in its time" (3:11). Accordingly, we should adopt a light-hearted attitude toward our jobs, not allowing the "burden" (3:10) to weigh us down. All our work, in itself, is vain and meaningless, yet "everything God does will endure forever; nothing can be added to it and nothing taken from it" (3:14).
These passages provide a helpful context for interpreting Jesus' attitude; yet none match the new depth he reaches in revealing the playful heart of God. Resting in God empowers us to be creative in our work by freeing us from bondage to the necessities of labor (see note 4, above).
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Machines have taken the place of human slaves; but we will enslave ourselves to them if our use of their services is not rooted in a deep rest that allows for playfulness in working with them. The lesson to be drawn from this analysis is that, with a proper understanding of how our activity (whether it be labor, work or action, in Arendt's classification) is all part of the divine work, we can learn to approach all activities with a sense of playfulness that breeds creative joy. Learning to enjoy our work, to see it as divine play rather than assessing it solely with human criteria (e.g., profit margins or peer approval), will not only encourage those whose jobs require hard labor to experience the hardship with a sense of meaning and joy; it will also remind those whose jobs involve a high degree of creativity to beware of the idolatry of putting what we create in the place that belongs only to the Creator.
As we begin to view our work as participation in divine play, the other side of the coin gradually becomes apparent: activities that otherwise appear useless can be essential to "the work". The most significant example for Christians is prayer. Thomas Merton, one of the most insightful Christian writers on prayer, was acutely aware of the interrelationship between work and play in monastic life. In Contemplative Prayer he says "prayer is not a struggle to keep recollected in spite of work..., but flows from everyday life and is in accord with work...: it is indeed an aspect of the monk's work, a climate in which the monk works, since it supposes a conscious awareness of and dependence on God."
Toward A Christian Philosophy of Work / Stephen R. Palmquist -25 monks before him, Merton highlights the dialectical relationship between action and rest: "all life on earth must necessarily combine elements of action and rest"; prayer, too, will inevitably be sometimes "laborious" and "unconsoling", yet at other times "almost without effort". 31 The paradoxical goal of the monk's disciplined life of regular (if not constant) prayer is to reach a state of contemplation wherein "the soul rests in God and God works in the soul". 32 A healthy balance between disciplined activity (such as liturgical prayer) and rest (such as contemplative prayer) therefore requires us not to emphasize one to the exclusion of the other.
Merton's insights can also be applied to the relationship between work and play: we should aim to achieve a dialectical balance between these opposites, leading ideally to a complete synthesis. All too often religious believers regard prayer as entirely serious work that excludes any sense of playfulness. By contrast, charismatic churches sometimes emphasize laughter and joy in prayer without balancing it with an emphasis on work. Relating this insight to our job situations is not difficult (though practicing it is bound to be!): to raise our jobs to the status of being "work"-i.e., to manifest our divinely given creative ability in our jobs-we must learn to play as we work and work as we play. 33 Viewing our jobs this way enables us no longer to depend on leisure to escape from the drudgery of labor: adopting this theological standpoint enables us to flourish as our activities become aspects of "the work" that is our life in the making.
Approaching our work from the foundation of the deep, inner silenceprayer enables us to "put ourselves into" our work without succumbing to the alienating tendencies of labor discussed in the previous section. This theological key to being a "good" worker requires us always to be working on oneself, not merely creating a product for sale to others. The true measure of success in one's work is not how high the pay or how many awards one receives; rather, it is how much of oneself is created and shared with others. There are no simple rules concerning how to do this; each person is different. In one true story, a person with Down's Syndrome transformed the supermarket where he worked by putting little "thoughts for the day" into the customers' bags as he packed their groceries. 35 This reminds me of the security guard at my university (now retired) who used to greet each person walking by with a big, warm smile. For some people, such acts would not be an authentic expression of creative sharing. The point is not to copy these examples, but for each of us, regardless of how high or low our job position may be, to find ways of injecting creative joy into our activities. Whenever we authentically express "the work" God has created within us, divine playfulness is present in a powerful way. When that happens, we transcend the distinction between play and work through the power that is "the joy of the Lord". Indeed, people who experience self-alienation in their jobs typically blame, and seek solutions from, the political structures that govern the relationships between employers and employees.
My argument here will be that, whatever the cause of employee alienation may be, its only genuine solution is moral-and so also, religious (see note 9).
As we have seen, labor is animal-like activity aimed at sustaining life primarily for the individual-though, of course, the value of our labor may be measured by how well it supports and prolongs the lives of others. Work, by contrast, is God-like activity aimed at creating artifacts of intrinsic value to society as a whole; as such, its value is ultimately beyond measure. To realize its potential as the form of activity most appropriate to human beings, action must combine the good points of labor and work without being sucked into the extremes that endanger both (e.g., a herd mentality on the one hand, and alienated individualism on the other). To do so, we must treat "action" as human activity viewed from the higher, religious standpoint of 37 This is depicted in the diagram given in the first section, for "rest" occupies the highest point, being the only form of inactivity that transcends labor and work. 38 In this closing section, I shall briefly outline how adopting such a standpoint in politically-charged situations (i.e., adopting a disposition of rest in the very situations that call for action) provides the means whereby even citizens of modern, technologically-advanced cities can overcome the tendency toward self-alienation in our jobs.
We can become more effective guides to those we influence by emphasizing the need to complement all action (whether in a job or in other contexts) with rest.
God's rest on the seventh day of creation (see Gen. 2:2) is typically interpreted either as a welcome respite after the strenuous activities of the previous six days (as if God were "tired" after so much labor) or as a symbol that God's creative activity was now complete (as if God's work in the world had ended on the sixth day). A more plausible and symbolically meaningful interpretation takes God's rest on the seventh day as a response to the fact that on the sixth day, with the creation of human beings, the potential for relationship came into being. On this reading of the biblical symbolism, God's rest is a profound political statement, representing God's commitment to give human beings the freedom to forge their own agreements about how to act toward each other. Politics did not arise on the first five days of creation, because no free moral Toward A Christian Philosophy of Work / Stephen R. Palmquist -29
beings had yet been created; no "action" (in Arendt's sense) could have taken place prior to the completion of the sixth day of God's creative work, so there was not yet any need for the balancing function of rest. Interpreted politically, as a response to the newly-arisen potential for human action, God's rest on the seventh day conveys a deep political message that lies at the core of all genuine religion: imitating God (i.e., acting in accordance with the divine image, as revealed in God's rest) means resisting our natural desire to exercise power over other free beings as we relate to our fellow city-dwellers.
Having already explored in a separate book how this biblical message can be understood as constituting a distinctively religious, viable political philosophy, 39 I shall focus in the remainder of this essay only on exploring the implications this view of rest (as the proper religious response to our political nature) has for our jobs. In commenting on how the foregoing philosophy of work suggests various political responsibilities for Christians in their jobs, I shall use Volf's influential book, Work in the Spirit (see notes 10 and 24), as a sounding-board.
As Volf aptly argues, the notion that the proper response to alienation in the workplace is to encourage a change in the attitude of the employees (e.g., by treating their jobs as playful opportunities to engage in a creative process, or by seeing their labor and their leisure as two sides of the same coin) is at best only a partial solution, for without a radical "transformation of the character of work…alienation in work will be masked, not overcome."
Toward A Christian Philosophy of Work / Stephen R. Palmquist -30 "pneumatological" model (see note 24, above) suggests "both matching work with human nature and matching people of diverse individual inclination with work roles that suit them."
41 While Volf's theology of work is correct as far as it goes, he tends to step rather lightly around the crucial fact that power structures themselves must be transformed, so that they reflect the model provided by the creation story and throughout the Bible. If even God does not "lord it over" us, but instead risks being alienated from the creation by entering into the era of human relationships (the "seventh day") with a disposition of rest, then so much more should our human power structures reflect the model whereby all action is grounded in rest.
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Alienation first arises as a political phenomenon, even in the workplace. That is, a job will alienate an employee only to the extent that the rules guiding the employer-employee relationship are power-laden. Volf recognizes this in his treatment of alienation, arguing that the two chief dangers in any work situation are "lack of self-directedness and [lack of] opportunity for [self-]development"; 43 avoiding both depends first and foremost on the employer adopting a correct (loving) stance toward the employees. That is, a Christian philosophy of work cannot address only the employees, encouraging them to suffer all manner of injustices with a joyful heart, but must appeal to employers to establish correct standards of political relationship.
Guarding in this way against Volf's two chief dangers makes a good starting-point for understanding what it will mean for Christian employers to complement action in the workplace Toward A Christian Philosophy of Work / Stephen R. Palmquist -31
with "rest". The employer rests (i.e., gives up power) when the employees are allowed to be selfdetermining and are given opportunities and means to further their self-development-even if such measures have an adverse affect on profits.
What Volf seems reluctant to admit is that the biblical model of political action implies that work-induced self-alienation is, to some extent, a necessary part of the human condition.
Instead, Volf argues (somewhat perplexingly) that "alienation from God" is the key problem that may arise in any job situation. 44 But to think of alienation from God in terms of (for example) an employer requiring someone to work on Sundays is too simplistic. For in the biblical text, the alienation that is characteristic of human nature (and so also, of the action we undertake in our jobs, as we relate to other human beings in power-situations) is presented as a "given", our expulsion from the Garden being (implicitly) part of what it means to live during the seventh day of creation, when God is at rest. Indeed, the whole Bible can be read as a drama of alienation and restoration that arises out of the dynamic interplay between action and rest in human power relations.
Volf recognizes that overcoming alienation in a job situation requires employees to be treated in an ethical manner by employers. He employs an explicitly Kantian understanding of morality (i.e., never treating others merely as a means), along with a quasi-Marxist application of it to economic situations, to argue that capitalist culture frequently goes badly wrong in this regard, causing the work situation to be "dehumanized". 45 The only solution, he argues, is for companies to introduce bottom-up management styles, requiring "a conscious effort by management to give up some of their rights and confer them to workers." 46 When this happens, employees will be freed to enjoy "work for work's sake", so that the time we spend on the job will be a form of activity that we experience "as an end in itself" and so as both fulfilling and "fun".
47
While Volf's theology of work presents for the most part an accurate statement of biblical ideals, it does little to assist the employee who is stuck in "the human situation" of alienation caused by power relations that are not balanced by a boss who "rests". At one point, for example, Volf claims a person "cannot live as fully human without working." 48 Yet this dehumanizes a significant number of persons who would protest that they, too, are human even though they have no job and no desire to enter into a workforce that seems bound to force them into servitude.
The solution, I suggest, is to adopt a holistic conceptual framework for understanding work, such as the one I outlined in the first section. That is, while the primary application of the political "action-rest" dynamic is to employers, because it relates to the way we understand power relations in our jobs, the other two standpoints apply primarily to employees insofar as they define responsibilities that are real whether or not we find ourselves in a job with an employer who has a religiously well-informed (i.e., godly, bottom-up) management style. For a 49 and given that the chief threat to freedom is the alienation that arises when our fellow humans refuse to take refuge in divine rest (see note 38, above), the only way to guarantee that our jobs are fulfilling is to balance action with inaction, to seek to experience leisure in all our labor, play in all our work, and in all our political relations to be at rest.
In this concluding section of our attempt to construct a framework for a Christian philosophy of work, we have seen that, compared to rest, every other form of inactivity is ultimately unfulfilling. Leisure and ordinary play, without the spiritual grounding provided by divine rest, are perhaps the greatest yet least recognized forms of idolatry plaguing modern society. So innocent they seem. Yet the impetus behind the (often idolatrous) "money-making" ideal in capitalist culture tends to be the false notion that having money will allow us to enjoy our times of inactivity with more relaxing leisure or more pleasurable play, with the help of better homes, cars, vacations, etc. 50 When the idols of leisure and play are crushed, however, the love of money loses its power to tempt us, thus empowering us to see in all our action (or rest), work (or play) and labor (or leisure) the creative and redeeming hand of God.
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Notes:
_______________________________________________________ 1 Longman New Universal Dictionary (Harlow, England: Longman, 1982), 1128, cites 44 different definitions for "work", ranging from "sustained physical or mental effort to achieve a result" to definitions such as "to excite, provoke" and "to move slowly in relation to another part". 4 HC 83-84. As Arendt points out, the ancient Greeks justified ownership of slaves on the grounds that this was the only way citizens could be free from the necessity associated with labor; to avoid contradiction, slaves were regarded as non-human. In Arendt's terms, Greeks thought slaves could not act, so they need not be regarded as human. Later (107), she contrasts this Greek view, whereby labor is essentially evil, with the Hebrew view of labor as essentially good. 11 Arendt regards thinking as totally unrelated to her threefold theory of the nature of work (see HC 90), the "vita activa" being her sole concern (see e.g., [16] [17] . I argued in the previous section that any attempt to follow this "way of activity" ought to be balanced by attending to its complementary relationship to the "vita inactiva", as epitomized by philosophical reflection. In can be an effective grounding for creativity, but to the powerful pause that follows and completes every truly creative work, rendering the existing power-structures ineffectual by comparison-just as the world's creation is complete only when God rests on the seventh day. 39 In Biblical Theocracy I take the "city" (or polis in Greek) as the typical political situation, arguing that the Bible presents a coherent (though only implicit) political philosophy that can be described as a "non-political political system" (op cit., 83n). Kant's portrayal of the church in the Third Piece of his Religion exhibits the same, paradoxical character of having a form of "organization" that is based entirely on internally-legislated (i.e., ethical) laws. See my article, "Kant's Religious Argument," op cit. 40 Volf, op cit., 160-161. 41 Ibid., 161. The Bible describes such individual inclinations as "spiritual gifts", a term Volf uses repeatedly but does not explain in a way that offers concrete assistance to employees and employers. 42 Tending to blur Arendt's distinction between labor, work and action (e.g., ibid., 9), Volf underemphasizes the importance of this crucial step in the process of rescuing work from the grips of alienation. Moreover, he explicitly excludes the relevance of discussing leisure as an aspect of understanding work, claiming the distinction between the two "is blurry" (13) . He does Toward A Christian Philosophy of Work / Stephen R. Palmquist -46
refer to "leisure" at one point as a form of "activity" that is the "polar" opposite of work (133-134). He therefore calls worship a Christian form of leisure (136-137); in the conceptual framework I am defending, by contrast, it corresponds more appropriately to rest. Worship is not a form of action whose purpose is to help us cope with laborious work, but a form of inaction whose purpose is to complement our tendency to act as if all human problems are to be solved by political means (i.e., through a power struggle). In worship, we rest from our tendency to lord it over other human beings by coming into a right relation with the Lord of All. Volf is correct, however, to argue that when confronted with such polar opposites we ought to seek balance between them (138-139). 43 Ibid., 170. 44 Ibid., 161-166. Volf portrays alienation as work that "negates human nature" (168), thus demonstrating that he does not recognize alienation as part of what it means to be human. 45 Ibid., 170-173. 46 Ibid., 177. 47 Ibid., 196. Unfortunately, Volf seems to overlook the paradoxical relation between this conclusion and his initial definition of work (12): "The essential feature of work…is… instrumentality." If work is and must be "a means to an end that lies outside the activity itself"
(12), then some explanation must be given for how it can retain its essential character, yet
Toward A Christian Philosophy of Work / Stephen R. Palmquist -47 become an end in itself. My claim is that this paradox can best be explained by calling attention to the necessarily complementary relation between the three types of action and the three types of inaction in the conceptual framework introduced in the first section. 48 Ibid., 197. 49 Ibid., 11-12. 50 An idolatrous attitude to money also plagues Christian "work" undertaken in capitalist societies that tend to view money as the principle means of solving problems. Money is closely related to power; so when we lack the resources to perform our creative work alone, we tend to look to money provided by others. Yet this is not the solution. Money enables us to build good human institutions. But the danger of public funding is that it intensifies the temptation to praise and (in effect) even worship the institution's good work. When this happens, the work of human hands tends to eclipse the work being done by the hand of God, ironically heightening the alienation experienced by employees.
